I
It is generally known that the modern scientific study of religion in the West was established by Max Muller with the publication of his Lectures on the Science of Religion in 1872. The religious situation in Japan at this time was hardly conducive to any such development. We find instead the continued pro scription of Christianity and an absence of religious freedom.
In the following year, however, public placards banning the Christian religion were removed by the new Meiji government, most immediately in response to mounting sentiment, both within Japan and without, against the forcible governmental suppression of a group of recently-discovered Roman Catholic descendants of sixteenth-and seventeenth-century converts in Urakami, Nagasaki.
For our purposes in this article it is of some interest to note that books attacking Christianity-called hajasho-began to be published in large numbers around this time. Written mostly by Buddhist priests, these were essentially efforts to defend Translation by Tony Namkung from " Shukydgaku kotohajime: Kishimoto Nobuta o chushin to shite" in Kokusai shukyo nyuzu, V o l . 13，No. 3 (May-June, 1972) ，8-20. Buddhism against the twin dangers of Christian proselytization, which the opening of Japan in 1858 had made possible after two centuries of isolation, and the government-sponsored move ment to extricate Shinto from its previous baneful associations with Buddhism (shinbutsu bunri seisaku) . A detailed account of this publishing activity I have presented in another paper.1
For present purposes, only a brief summary is necessary here.
The one distinctive feature of the hajasho of this period which separates them from the various earlier anti-Christian writings of the Tokugawa period is that, while the latter relied on one or more of a variety of popular prejudices for information on the foreign religion and assumed a strictly narrative form, the scholarly hajasho of this period clearly betray, for the first time, a studied reading of various Christian works. For instance, there is some evidence to show that a school operated by the Nishi Honganji sect of Shin Buddhism, a school called Gakurin, purchased and studied the Bible with great care in the closing years of the Tokugawa period. Indeed, in 1867 the study of refuting the claims of Christianity-hajagaku-was instituted as a regular departmental program of studies within its administrative structure.2
In the end, however, it must be said that hajagaku made no important contributions to the modern scientific study of re At what point, then, did the first real contact with shukydgaku, as we have defined it, take place in Japan? Nanjo 1937，pp. 11-16) . The offering of a course in shukydgaku was an nounced in the prospectus of the Institute of Philosophy, but it is not clear whether the course was ever taught under that title. A class in " philosophy of religion" was taught in the third year, however. Moreover, we know that the Institute published lectures on " the theoretical study of religion" and " the practical study of religion" for the benefit of auditing students. In September 1894, shortly after his return, the reputable The problem of Fudo Myoo (Sanskrit, Acala) was also taken up. The topics for the next meeting were decided on as follows: Kishimoto Nobuta will lead a discussion on sacred numbers, Watanabe Kaigyoku on religious rites and customs associated with carnal desire.
Meetings will be held on the second Saturday every month at the Kanda Youth Hall. Members, in alphabetical order, will take turns chairing the meeting as well as recording its proceedings. Anesaki Masaharu was first. Hirota Ichijo will chair the next meeting. Each member is requested to invite seriously interested persons to join the Society. No information is available on Sasaki Yukei.
At least thirty-three clearly identifiable people attended the meetings at one time or another, but the average number of participants per meeting was 6.6. Meetings whose participants are identifiable number twenty-two.
The Society of Comparative Religion formally ended its activities at its twenty-second meeting in November 1899, though two more meetings were subsequently held on an informal basis. Six months following Kishimoto's final publication, Anesaki returned home from Germany after a stopover in India.
Kishimoto at this point terminated his activities in the science of religion and allowed Anesaki to assume leadership of the field.
We have observed briefly the various characteristics of Kishi moto^ science of religion. It was imbued with the idea of progress and it was grounded in morality. Moreover, it was partial to Japan. He began with the insistence on approaching religion in a scholarly manner, but he also laid great stress on the value of Japanese culture and religion. He sought to locate his moral religion in Christianity, but he never felt Christianity had a monopoly on morality.
But we do not sufficiently understand the importance of these rested not only on the doctrines of morality and progress and ms partiality to Ja p a n but also on a deep personal search for the right way.
We have focused on the figure of Kishimoto Nobuta in our brief survey of the early history and distinctive characteristics of the field known as the science of religion.28 We could, of course, have just as well selected Anesaki Masaharu. In any event the point to be emphasized is that the contemporary study of religion in Japan still manifests many of the interests and tendencies exemplified by these early pioneers.
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